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Abstract 
 
Terrorism has been threatening currently. Although at the moment radical actions, 
such as suicide bombings, have been inactive in Indonesia, the ideology of terrorism 
remains latent. It is in this light  that Indonesian government, including the Ministry of 
Religious Affairs, has promulgated and disseminated the programs of “deradicalization of 
religiousity”, because one of the radical roots of the terrorism lies in the religiousity of the 
doers. The current paper takes part in the framework of the “deradicalization of 
religiousity” by promoting what Stepaniants called “Sufi Wisdom.”  In this case, a special 
reference will be made to the theory of latha’if (subtle centers) exposed by Kyai Muslih al-
Maraqi (1917-1981), a prominent figure in a well-known Sufi order in Indonesia (Thariqat 
Qadiriyyah wa Naqsyabandiyyah, TQN), a son of Kyai Abdurrahman, the founder of 
Pesantren Futuhiyyah, Mranggen, Demak, Central Java.  
Kyai Muslih, through his three kitabs (Islamic books), that is, ‘Umdah as-Salik, al-
Futuhat ar-Rabbaniyyah, and Risalah Tuntunan Thariqah, had made a legacy of 
harmonious life through his theory of latha’if. Benefitting from the theory of nafs of Imam 
Nawawi al-Bantani, Kyai Muslih succeeded in incorporating a theory of latha’if that is 
beneficial for humans not only to be harmonious with God, but with other humans as well. 
Imam Nawawi al-Bantani, in his Qathr al-Ghaits, exposed seven types of nafs, including  
ammarah, lawwamah, mulhamah, muthmainnah, radliyah, mardliyyah,  and kamilah, each 
of which has certain “army” in human being. The first two nafs will be extremely 
dangerous if they are left wild in human being. They both will even lead to, among others, 
terrorism if they take the command of the “army” in human being. Moreover, the two nafs 
cannot be controlled unless the rest of the nafs are activated. How to activate the rest of 
the nafs? It is in this part that Kyai Muslih plays the role.  
Kyai Muslih suggested that each of the nafs sits in one of seven latha’if in human 
being. The seven latha’if includes: al-qalb, ar-ruh, as-sirr, al-khafi, al-akhfa’, an-nafs, and 
al-qalab. Nafs ammarah sits in the lathifah (singular of latha’if) an-nafs; nafs lawwamah in 
lathifah al-qalb; nafs mulhamah in  lathifah ar-ruh; nafs muthmainnah in lathifah as-sirr; 
nafs ar-radliyah in lathifah al-qalab; nafs al-mardliyah in lathifah al-khafi; and nafs al-
kamilah in lathifah al-akhfa’. To take control of the first two nafs (ammarah and 
lawwamah), and to strengthen the rest of the nafs, certain action must be made, that is by 
performing a recollection called zikr latha’if, concentrating zikr  to certain lathifah.  
By zikr latha’if, human being proceeds in two ways: up and down. Firstly, human 
beings contemplate and remember God; and secondly they will gain in return the 
emanation of divine beauty and peace. This circumstance will lead the person who 
perfoms the zikr latha’if to peaceful life in him/her self, that will in turn also resonance to 
others. Therefore, Kyai Muslih’s theory of latha’if is not only ascending humans to 
heavenly dimension, but also elevating the quality of humanity, that is the ability to be in 
harmony with others. 
Keywords: terrorism, deradicalization, Imam Nawawi, Nafs, Kyai Muslih, latha’if 
theory, harmonious Life.  
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A. Introduction 
 
The fall of Soeharto from presidency on May 21, 1998 marked the end of the three 
decades’ New Order era and, at the same time, the inception of a new era in Indonesian 
nation-state, the reformation era. The emergence of this new era blows a “wind of change” 
for the country’s dynamic life.  Compared with the prolonged New Order era, when many 
social entities and forces were repressed on behalf of “national stability”—which was 
actually just a strategy of the regime to maintain the status quo—the reformation era offers a 
relatively wider opportunity for the social entities and forces to show up. That is the reason 
why some groups that in the New Order era remained latent found the reformation era an 
appropriate moment to manifest.2 This is apparent, for instance, in the context of Islamic 
movements.  
Indonesian reformation era witnessed many Islamic political parties and Islamic 
mass organizations. Concerning political parties, there were present, for instance, the 
Crescent Party (PBB), the Justice and Welfare Party (PKS), the Resurgence of Community 
Party (PKU, and PNU), the Islamic Community Party (PUI), the Indonesian Islamic 
Association Party (PSII), and the Unity and Development Party (PPP), which continued its 
existence since the New Order era. While in the religious groups emerged, for instance, the 
Islamic Defender Front (FPI), the Communication Forum of Ahlussunnah wal-Jama’ah 
(FKASWJ) with its Laskar Jihad, the Ikhwanul Muslimin (IM), the Indonesian Hizbut Tahrir 
(HTI), the Majlis Mujahidin Indonesia (MMI), the Salafi Propagation, the Indonesian Islamic 
State (NII), the Indonesian Committee for the Islamic World Solidarity (KISDI), and the 
Association of Indonesian Muslim Labours (PPMI)—the last two mass organizations 
continued its existence since the New Order era.3  
Zuly Qodir4 classifies these emerging groups, together with groups that have existed 
since the New Order era such as Nahdlatul Ulama (NU) and Muhammadiyah, into three 
categories: radical-fundamental Islam, moderate Islam, and political Islam. The first category 
is represented by, for instance, FPI, FKASWJ, IM, HTI, and MMI. The second category is 
represented, for example, by NU and Muhammadiyah, that have existed long before the 
presence of the reformation era. The third category is represented by PPP, PBB, and PKS. A 
                                                          
2 Noorhaidi Hasan, Laskar Jihad: Islam, Militancy, and the Quest for Identity in Post-New Order Indonesia, 
(New York: Cornell Southeast Asia Program, 2006), pp. 13-14. 
3 Khamami Zada, Islam Radikal: Pergulatan Ormas-Ormas Islam Garis Keras di Indonesia, (Jakarta: Teraju, 
2002), pp. 3-4.  
4 Zuly Qodir, Islam Liberal: Paradigma Baru Wacana dan Aksi Islam Indonesia, (Yogyakarta: Pustaka Pelajar, 
2003), p. 138. 
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slightly different typology is given by Komaruddin Hidayat dan Ahmad Gaus AF.5 They both 
classify the first groups as “pro-syari’at” Islam, the second groups as moderate Islam, and the 
third group, they add one different category, sufistic propagation, represented, for example, 
by Abdullah Gymnastiar (Aa’ Gym) dan Arifin Ilham.  
Apart from the above mentioned groups, there exists actually another movement 
with a deadly violent ideology. This movement also “celebrated” the dawn of the reformation 
era with a series of deadly violent actions. Only two years after the beginning of the 
reformation era did explode the first four bombings in 2000, including the blasts at the 
Philippines embassy in Jakarta (August 1, 2000), at the Malaysian embassy in Jakarta 
(August 27, 2000), in the stock exchange, Jakarta (September 13, 2000), and in some 
churches in Indonesia at the turn of the Christmas day (December 24, 2000). These first 
blasts were then followed by a series of bombings in some areas in the archipelago, including 
four blasts in 2001, three explosions each in 2002, 2003, and 2004, and five explosions in 
2005.6 This series of violent actions signalized that a radical movement with an ideology of 
violence, which hibernated in the New Order era and made “only” twice intermittent 
explosive attacks in 1981 and 1985, have come now on to be much more active in the 
reformation era. Should we wish to stop the fall of many more innocent victims, many 
comprehensive endeavors must be made to terminate the acceleration of this active, yet 
hidden, radical violent movement.     
However, it is apparently not easy to cease the radical violent movement that has 
spread horrifying terrorism over the archipelago. This is evident that even after the 
mastermind and the top leader of many bombings had died in the police raid—Dr. Azahari 
blew himself up on August 11, 20057 and Noordin M. Top on September 17, 20098—the 
radical violent actions continued to take place. Most recently, in August and September 2012, 
some terrorist operations still show its footprints in Solo, Depok, and Poso, following two 
bombings occurred in Cirebon and Solo in 2011.9 All of this alarmed that the ideology of 
violent terrorism is still strongly embraced by some segments of Indonesian society. 
Therefore, apart from physical treatment in the form of, for instance, police raid, we need an 
ideological treatment to annihilate the existence of terrorism in Indonesia.   
                                                          
5 Komaruddin Hidayat and Ahmad Gaus AF, “Tipologi Gerakan Islam Kontemporer di Indonesia,” in 
Komaruddin Hidayat dan Ahmad Gaus AF (eds.), Islam, Negara, & Civil Society: Gerakan dan Pemikiran 
Islam Kontemporer, (Jakarta: Paramadina, 2005), pp. 488-489.  
6 “Daftar Serangan Teroris di Indonesia,” in www.wikipedia.org, accessed on October 11, 2012.  
7 “Dr. Azahari Muhsin,” in www.globaljihad.net, accessed on October 12, 2012.  
8 “Noordin M. Top Tewas,” in www.cbsnews.com, accessed on October 12, 2012.  
9 “Daftar Serangan Teroris di Indonesia,” in www.wikipedia.org, accessed on October 11, 2012.  
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The strength of violent terrorism in Indonesia lies, among other things, in its status 
as what Mark Juergensmeyer termed “religious terrorism,”10 a sort of terrorism that carries 
with it the spirit of particular religion. In this regard, Juergensmeyer identified that religion 
has provided, on the one hand, the raw material for religious terrorism, but on the other hand, 
religion also encapsulates the material to cure the religious terrorism.11 Therefore, if the 
terrorist movement has succeeded in formulating a terrorist menu from religion, we must as a 
contra-terrorism movement also manage to formulate a contra-terrorist menu from it. It is at 
this juncture that we should welcome the program of “de-radicalization of religiosity” 
promulgated and disseminated by Indonesian government, including the Ministry of 
Religious Affairs. This current paper will take part in this framework of deradicalization of 
religiosity by referring to what Stepaniants called “Sufi wisdom”,12 that is spiritual wisdom 
explored by Sufis.  
Radical terrorism can in a way be neutralized by peaceful treatment, since this 
treatment, according to Abdul Ghaffar Khan (d. 1988), an important exponent in  peaceful 
movement against British colonialism in India, “cannot be beaten by any force on earth.”13 
Sufis have advanced many stages and stations (maqamat) to reach God, the Source of Peace 
(as-Salam), “Who is Himself Peace and without Whom there can be no peace on earth.”14 In 
tracing this Sufi path to reach the Source of Peace, a special reference will be made to the 
theory of latha’if exposed by Kyai Muslih al-Maraqi, a prominent figure in the Tarekat 
Qadiriyyah wa Naqsyabandiyyah (TQN), and a son of Kyai Abdurrahman the founder of 
pesantren Futuhiyyah Mranggen, Demak, Central Java. Benefitting from the theory of nafs of 
Imam Nawawi al-Bantani, Kyai Muslih succeeded in incorporating a theory of latha’if that is 
beneficial for humans to reach the Source of Peace that will in turn infuse the merciful inner 
peace within the humans, which will then distribute the graceful peace to other humans as 
well.  With the distribution of this inner peaceful atmosphere, terrorism can hopefully be 
terminated.  
Before further exploring Kyai Muslih’s theory of latha’if that will be beneficial as 
one of the ways to terminate religious terrorism, this paper will start with giving a portrait of 
his biographical sketch. The next section will give a general picture of his latha’if theory, 
                                                          
10 Mark Juergensmeyer, Terror in the Mind of God: the Global Rise of Religious Violence, (Berkeley, Los 
Angeles, and London:  University of California Press, 2000), pp. 4-10. 
11 Ibid., pp. xii, and xvii. 
12 Marietta T. Stepaniants, Sufi Wisdom, (New York: State University of New York Press, 1994).  
13 Chandra Muzaffar, Muslim, Dialog, dan Teror, trans. by Syamsul, (Jakarta: Profetik, 2003), p. 50.  
14 Seyyed Hossein Nasr, The Heart of Islam: Enduring Values for Humanity, (New York: HarperSanFransisco, 
2002), p. 222. 
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followed by a demonstration of his latha’if  theory as a means of terminating religious 
terrorism. The last section will conclude this paper. 
 
B. Kyai Muslih al-Maraqi: A Biographical Sketch 
 
Kyai Muslih (1917-1981), as indicated by his full associated name, al-Maraqi ad-
Dimawi as-Samarani,15 comes from Mranggen, Demak, Semarang, Central Java. He is a son 
of ‘Abd ar-Rahman, the founder of pondok pesantren (Islamic boarding school) Futuhiyyah 
Mranggen, Central Java.16 His genealogy is connected to Sunan Kalijaga, through his father, 
‘Abd ar-Rahman, son of Qasidil Haq ibn Abdullah Muhajir (Raden Oyong/Atro Wedono, 
Wedono Gubug, Purwodadi) ibn Raden Ngabehi Dipowacono/Dipokusumo ibn Pangeran 
Sedokrapyak (Pangeran Wirokusumo) ibn Panembahan Wijil (Panembahan Notoprojo II) ibn 
Panembahan Agung (Panembahan Notoprojo I) ibn Panembahan Sabrang ibn Panembahan 
Ketib Kadilangu ibn Sunan Hadi (Panembahan Kali) ibn Sunan Kalijaga.17  
Muslih received his elementary education in his father’s pondok pesantren, 
Futuhiyyah Mranggen. Following his father’s step, Muslih continued his study to kyai 
Ibrahim Brumbung, a mursyid (spiritual teacher) of Tarekat Qadiriyah wa Naqsyabandiyah 
(TQN). After that, Muslih continued to study in pondok pesantren Termas, Pacitan, East 
Java, and then to pondok pesantren Sarang, Rembang, Central Java. During his study in 
pondok pesantren Sarang, Muslih also attended the halaqah (Islamic class) of Kyai Maksum 
Lasem, and studied tafsir al-Jalalain.18  
As his father, Muslih was initiated (bai‘at) to the TQN, and later became a mursyid 
in this Sufi order.19 Muslih got the certificate to be a mursyid (ijazah al-irsyad) of the TQN 
from two channels: firstly, from ‘Abd al-Latif ibn ‘Ali al-Bantani,  a khalifah of Kyai Asnawi 
Caringin Banten, a khalifah of ‘Abd al-Karim al-Bantani; secondly from ‘Abd Rahman 
Menur, a khalifah of Haji Ibrahim Brumbung, who then appointed Muslih as his khalifah.20 
With this certificate (ijazah al-irsyad), Muslih operated his functions as a mursyid, one of 
which is by writing some kitabs (Islamic books) concerning the TQN.  
                                                          
15 This associated name was written on the cover of his work, al-Futuhat ar-Rabbaniyyah fi at-Tariqah al-
Qadiriyyah wa an-Naqsyabandiyyah. A more complete associated name, added with al-Jawi, was written on the 
cover of his other work, ‘Umdah as-Salik fi Khair al-Masalik. 
16 Sri Mulyati, Tasawuf Nusantara: Rangkaian Mutiara Sufi Terkemuka, (Jakarta: Kencana, 2006), p. 183. 
17 Ibid., pp. 183-184. 
18 Ibid. 
19 Sri Mulyati (ed.), Mengenal dan Memahami Tarekat-tarekat Muktabarah di Indonesia, (Jakarta: Kencana, 
2006), p. 259. 
20 Sri Mulyati, Tasawuf Nusantara, pp. 183-184. 
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His works dealing with the TQN include: (1) ‘Umdah as-Salik fi Khair al-Masalik, (2) 
al-Futuhat ar-Rabbaniyyah fi at-Tariqah al-Qadiriyyah wa an-Naqsyabandiyyah, (3) Risalah 
Tuntunan Tariqah Qadiriyyah wa Naqsyabandiyyah, (4) Munajat at-Tariqah al-Qadiriyyah 
wa an-Naqsyabandiyyah wa Ad‘iyatuha, (5) an-Nur al-Burhani fi Tarjamah al-Lujain ad-
Dani fi Zikr Nubzah min Manaqib asy-Syaikh ‘Abd al-Qadir al-Jilani. Three of the works, 
‘Umdah as-Salik fi Khair al-Masalik, al-Futuhat ar-Rabbaniyyah fi at-Tariqah al-Qadiriyyah 
wa an-Naqsyabandiyyah, and Risalah Tuntunan Tariqah Qadiriyyah wa Naqsyabandiyyah 
deal with Muslih’s theory of latha’if.  
 
 
C. Kyai Muslih’s Theory of Latha’if: A General Picture 
 
In his three works,‘Umdah as-Salik, al-Futuhat ar-Rabbaniyyah, and Risalah 
Tuntunan Tariqah, Muslih dealt with, among others, the number of latha’if, the places of 
latha’if, the relationship of latha’if  with nafs, with zikr, and with muraqabah. Concerning the 
notion of latha’if  itself, Muslih did not give a precise definition of what he termed latha’if. 
Nonetheless, when he explained the places of latha’if in human being, Muslih always started 
with the word “aluse...” (Javanese: the soft and subtle...). It can be concluded from this, that 
what he meant by latha’if  is “many soft and subtle (latif ) spiritual centers in human being.”  
Regarding the number of latha’if, Muslih mentioned two different numbers: seven 
and ten latha’if.  These different numbers of latha’if  are related to kinds of expression: in 
global (bi al-ikhtisar), and in detail (bi al-basth).21 Counted in global (bi al-ikhtisar ), the 
number of latha’if  is seven: latifah al-qalb, ar-ruh, as-sirr, al-khafi, al-akhfa, an-nafs, and 
al-qalab. Counted in detail (bi al-basth), the number of latha’if  is ten, because the last 
latifah, al-qalab, divided into four elements (‘anasir). In one of his works, Muslih22 
mentioned the four elements in Javanese language: banyu, geni, angin, and lemah. In his 
other work, Muslih23 mentioned them in Arabic language: ‘unshur al-ma’, ‘unshur an-nar, 
‘unshur al-hawa’, and‘unshur at-turab. Still, in another work, Muslih24 mentioned them both 
in Javanese and Arabic.  
                                                          
21 Muslih, Risalah Tuntunan Tariqah Qadiriyyah wa Naqsyabandiyyah, (Kudus: Menara, n.d), vol. 1., p. 53. 
22 Muslih, al-Futuhat ar-Rabbaniyyah fi at-Tariqah al-Qadiriyyah wa an-Naqsyabandiyyah, (Semarang: Thaha 
Putera, n.d), p. 37. 
23 Muslih, Risalah Tuntunan Tariqah Qadiriyyah wa Naqsyabandiyyah, (Kudus: Menara, n.d), vol. 1., p. 53.  
24 Muslih, ‘Umdah as-Salik fi Khair al-Masalik, (Purworejo: Syirkah at-Tijarah Burjan, n.d), pp. 26-29, and 43-
44. 
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The term banyu/al-ma’ refers to the element of water in human being; geni/an-nar 
refers to the element of fire; angin/al-hawa’ refers to the element of air; and lemah/at-turab 
refers to the element of clay in human being. The seven  or ten latha’if  are divided into two 
worlds (‘alam): the first up to the fifth latha’if  are categorized as‘alam  al-amr, whereas the 
rest of the latha’if  are included in‘alam al-khalq.25 The division of these two worlds (‘alam) 
is based on the Qur’an chapter 7/al-A’raf: 54.26 
Regarding the places of latha’if, Muslih gave the following description: the first 
lathifah, al-qalb, lies in about two fingers below the left breast; the second lathifah, ar-ruh, 
lies in about two fingers below the right breast; the third lathifah, as-sirr, lies in about two 
fingers to the right- side of the left breast to the chest; the fourth lathifah, al-khafi, lies in 
about two fingers to the left-side of the right breast to the chest; the fifth lathifah, al-akhfa, 
lies in the center of the chest; the sixth lathifah, an-nafs, between two eyebrows to the crown 
at the top of head; and the last lathifah, al-qalab, in all of human parts, from head to foot,27 so 
that includes all of the four elements in human being: water, fire, air, and clay.  
Regarding the relationship between latha’if and nafs, Muslih gave the following 
detail. Lathifah al-qalb, is the place of an-nafs al-lawwamah that consists of nine 
characteristics: (1) al-laum (curses and obscenities), (2) al-hawa (lust), (3) al-makr 
(deception), (4) al-‘ujub (self-estonishment), (5) al-ghibah (speaking of others’ weaknesses), 
(6) ar-riya’ (showing one’s virtues), (7) az-zulm (injustice), (8) al-kiżb (lying), and (9) al-
ghaflah (forgetting God).28 The next lathifah, ar-ruh, is the place for an-nafs al-mulhamah 
that consists of seven characteristics: (1) as-sakhawah (generous), (2) al-qana‘ah (satisfied), 
(3) al-hilm (sympathetic), (4) at-tawadlu’ (modesty), (5) at-taubah (repentance), (6) ash-
shabr (patience), and (7) at-tahammul (stand suffering).29 
The third lathifah,  as-sirr, is the place for an-nafs al-muthmainnah that comprises 
six characteristics: (1) al-jud (not stingy), (2) at-tawakkul (relying upon God), (3) al-‘ibadah 
(obedience), (4) asy-syukr (thankful to God), (5) ar-ridla (consent to God), and (6) al-
khasyyah (fear to God) (Muslih, n.d, I: 17-18). The fourth lathifah, al-khafi, is the place for 
an-nafs al-mardliyyah  that consists of six characteristics: (1) husn al-khuluq (good manner), 
(2) tark ma siwa Allah (leaving others for God), (3) al-luthf (compassionate), (4) haml al-
                                                          
25 Muslih, al-Futuhat ar-Rabbaniyyah fi at-Tariqah al-Qadiriyyah wa an-Naqsyabandiyyah, (Semarang: Thaha 
Putera, n.d), p. 37; and Muslih, Risalah Tuntunan Tariqah Qadiriyyah wa Naqsyabandiyyah, (Kudus: Menara, 
n.d), vol. 1., p. 53. 
26 Muslih, Risalah Tuntunan Tariqah Qadiriyyah wa Naqsyabandiyyah, (Kudus: Menara, n.d), vol. 1., p. 54. 
27 Ibid., pp. 16-21. 
28 Ibid.., p. 16. 
29 Ibid., p. 17. 
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khalq ‘ala ash-shalah (calling others to good things), (5) ash-shafh ‘an żunub al-khalq 
(forgiving others), (6) hubb al-khalq wa al-mail ilaihim li ikhrajihim min zulumat thabai’ihim 
wa anfusihim ila anwar arwahihim (love others and help them to get out of darkness into 
bright spiritual life).30 
Next, the fifth lathifah, al-akhfa, is the place for an-nafs al-kamilah that contains 
three elements: (1) ‘ilm al-yaqin, (2) ‘ain al-yaqin, and (3) haqq al-yaqin.31 The sixth 
lathifah, an-nafs, is the place for an-nafs al-ammarah bi as-su’  that consists of seven 
characteristics: (1) al-bukhl (stingy), (2) al-hirsh (greed), (3) al-hasad (envy), (4) al-jahl 
(ignorance), (5) al-kibr (arrogance), (6) asy-syahwah (desire to brake the religious rules), (7) 
al-ghadlab  (anger).32   
The last lathifah, al-qalab, is the place for an-nafs ar-radliyah that comprises six 
characteristics: (1) al-karam (generosity), (2) az-zuhd (ascetic), (3) al-ikhlash  (sincere), (4) 
al-wara‘ (observant of religious obligations), (5) ar-riyadlah (practicing rituals to develop the 
zikr and muraqabah to God), and (6) al-wafa’ (keep the promise and bai‘at).33 
The table of the relationship between latha’if and nafs, together with its “army” can 
be seen in Table A below. 
No Latha’if Nafs “Army” 
1 al-Qalb Lawwamah (1) al-laum (curses and obscenities) 
(2) al-hawa (lust) 
(3) al-makr (deception) 
(4) al-‘ujub (self-estonishment) 
(5) al-ghibah (speaking of others’ weaknesses) 
(6) ar-riya’ (showing one’s virtues) 
(7) az-zulm(injustice) 
(8) al-kiżb (lying) 
(9) al-ghaflah (forgetting God) 
2 ar-ruh Mulhamah (1) as-sakhawah (generous) 
(2) al-qana‘ah (satisfied) 
(3) al-hilm(sympathetic) 
(4) at-tawadlu’(modesty) 
(5) at-taubah (repentance) 
(6) ash-shabr (patience) 
(7) at-tahammul (stand suffering) 
3 as-Sirr Muthmainnah (1) al-jud (not stingy) 
(2) at-tawakkul (relying upon God) 
(3) al-‘ibadah (obedience) 
(4) asy-syukr (thankful to God) 
(5) ar-ridla (consent to God) 
(6) al-khasyyah (fear to God) 
                                                          
30 Ibid., p. 19. 
31 Ibid., p. 20 
32 Ibid., p. 20. 
33 Ibid., pp. 21-22. 
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4 al-khafi Mardliyyah (1) husnal-khuluq (good manner) 
(2) tark ma siwa Allah (leaving others for God) 
(3) al-luthf (compassionate) 
(4) haml al-khalq ‘ala ash-shalah (calling others 
to good things) 
(5) ash-shafh ‘an żunub al-khalq (forgiving 
others),  
(6) hubb al-khalq wa al-mail ilaihim li ikhrajihim 
min zulumat thabai’ihim wa anfusihim ila anwar 
arwahihim (love others and help them to get out 
of darkness into bright spiritual life) 
5 al-akhfa Kamilah (1) ‘ilm al-yaqin 
 (2) ‘ain al-yaqin 
 (3) haqq al-yaqin 
6 an-Nafs Ammarah (1) al-bukhl (stingy) 
(2) al-hirsh (greed) 
(3) al-hasad (envy) 
(4) al-jahl (ignorance) 
(5) al-kibr (arrogance) 
(6) asy-syahwah (desire to brake the religious 
rules) 
(7) al-ghadlab  (anger) 
7 al-qalab Radliyah (1) al-karam (generosity) 
(2) az-zuhd (ascetic) 
(3) al-ikhlash  (sincere) 
(4) al-wara‘ (observant of religious obligations) 
(5) ar-riyadlah (practicing rituals to develop the 
zikr and muraqabah to God) 
(6) al-wafa’ (keep the promise and bai‘at) 
  
Table A. The relationship between lat}a>’if  and nafs, together with its “army” 
 
 
In explaining the relationship between latha’if  and nafs, Muslih  explicitly referred 
to Qathr al-Gaits fi Masa’il Abi Laits of Imam an-Nawawi al-Bantani al-Jawi.34  In this work, 
an-Nawawi35   mentioned seven levels (sab‘ maratib) of nafs, together with its place (mahall) 
and “army” (junud). Seven levels of  nafs are as follow: (1) an-nafs al-ammarah, its place is 
in the chest (ash-shadr), with the “army” as mentioned by Muslih above; (2) an-nafs al-
lawwamah, its place is in the heart (al-qalb); (3) an-nafs al-mulhamah, its place is in the 
spirit (ar-ruh); (4) an-nafs al-muthmainnah, its place is in the secret (as-sirr); (5) an-nafs ar-
radliyah, its place is in the secret of secret (sirr as-sirr or al-qalab); (6) an-nafs al-
mardliyyah, its place is in the hidden (al-khafi); and (7) an-nafs al-kamilah, its place is in the 
more hidden (al-akhfa).  
                                                          
34 Ibid., p. 22. 
35 Muhammad An-Nawawi, Qathr al-Gaits  fi Syarh  Masa’il Abi al-Laits, (Jakarta: ar-Ridha, n.d), p. 5. 
9 
 
In his description, an-Nawawi did not explicitly mention the term latha’if.  
Nonetheless, what he referred to as the places of  nafs  are the same as what Muslih pointed 
with the term latha’if, because an-Nawawi36  also described precisely the places of the nafs. 
On the place of al-qalb, where an-nafs al-lawwamah sits,  an-Nawawi pointed to “taht ats-
tsady al-aisar bi qadr  ishba’ain” (about two fingers below the left breast);  then ar-ruh, 
where lies an-nafs al-mulhamah, he pointed to “taht ats-tsady al-aiman bi qadr  ishba’ain” 
(about two fingers below the right breast); next as-sirr, where an-nafs al-muthmainnah sits, 
he pointed to ”janib ats-tsady al-aisar bi qadr isba‘ain ila jihat ash-shadr” (about two 
fingers beside the left breast in the direction to the chest);  then sirr as-sirr  or al-qalab, 
where lies an-nafs ar-radliyah, he pointed to “jami‘ al-jasad” (all the body); next al-khafi, as 
the place of an-nafs al-mardliyyah,  he pointed to “janib ats-tsady al-aiman bi qadr  
ishba’ain ila wasath ash-shadr”(about two fingers beside the right breast in the direction to 
the chest); and al-akhfa, as the place of an-nafs al-kamilah,  he pointed to wasath ash-shadr 
(in the middle of the chest).  The only lathifah  that was not described its detailed precise 
place by an-Nawawi is ash-shadr, where sits an-nafs al-ammarah. 
 Regarding the relationship between latha’if  and zikr,37 Muslih explained the 
following procedure. Before starting zikr, the gift of al-fatihah must firstly addressed to the 
prophet Muhammad, to the Sufi masters (masyayikh) of the  TQN, and to the believers, both 
those still alive (al-ahya’) and dead (al-amwat). Next, reading istigfar  and shalawat,  with 
the heart full of hope for God’s mercy and blessing (lubere kanugrahane Allah) in the form 
of perfect love and gnosis (sempurnane dhemen lan ma‘rifat) to God, with the medium 
(wasithah) of Sufi masters (al-masyayikh). The person who perfoms zikr  then imagines the 
face (tawajjuh) of his/her master who performs the talqin of zikr. After that, zikr can be 
started with uttering ism az-zat (Allah)  with the mind is directed firstly to the lathifah al-
qalb.38 If the effect of the zikr can be felt in the lathifah al-qalb, the next zikr ism az-zat can 
be directed to the second lathifah, ar-ruh.  Next, if the effect of the zikr can be felt in the 
lathifah ar-ruh, the zikr of ism az-zat can be directed to the third lathifah, as-sirr. Zikr of ism 
                                                          
36 Ibid. 
37 The practice of zikr in the TQN, according to Muslih,  is divided into two consecutive parts: the first part is 
performing zikr according to Qadiriyyah; then the second part is performing zikr according to Naqsyabandiyah. 
See Muslih, ‘Umdah as-Salik, pp. 40-45. The practise of zikr  that is related to the latha’if in the TQN actually 
refers to the practice of zikr according to Naqsyabandiyah, because in the Qadiriyyah, the concept of latha’if is 
not discussed as detailed as in the Naqsyabandiyah, so that, in this way, the practice of zikr in the Qadiriyyah 
does not relate to the latha’if.  Therefore, the practice of zikr in this article refers directly to the practice of zikr  
in the Naqsyabandiyah.  
38  During practicing zikr ism az-zat, the performer must  attach the tip of his/her tongue to the roof of his/her 
mouth (nemoake ilat-e maring cethak-e), while closing his/her eyes (ngeremake meripat loro) and bowing 
his/her head (ndhengkluake sirah-e). See Muslih, al-Futuhat ar-Rabbaniyyah, pp. 40-42. 
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az-zat for the rest of the lathifah, the fourth (al-khafi), the fifth (al-akhfa), the sixth (an-nafs), 
and the seventh (al-qalab) follow the same procedure.39  
Relating to the movement from one lathifah to the next lathifah,  in one of his 
works, Muslih40 only gave a brief explanation that the person who performs zikr  may step, 
with the permission of his/her master  (kelawan izine syaikh), to the next lathifah when s/he 
has, with the blessing of tawajjuh asy-syaikh, felt the effect of the zikr on the concentrated 
lathifah. In his other work,  Muslih41 gave additional detail, by pointing to each of the nafs  of 
the seven lathifah. For instance, Muslih stated that the performer of zikr may move from 
lathifah al-qalb to lathifah ar-ruh when s/he has felt the effect of zikr on the concentrated 
lathifah, while hoping for the mercy of God, that is “an-nafs al-lawwamah  sak balane kalah 
lan lenyap” (an-nafs al-lawwamah and its “army” have ceased) and an-nafs al-mulhamah42 
that exists in the lathifah ar-ruh has prevailed. Next, the performer of zikr may move from 
lathifah ar-ruh to lathifah as-sirr  when s/he has felt the effect of zikr  on the concentrated 
lathifah, while hoping for the mercy of God, that is an-nafs al-mulhamah  has been 
strengthened and has stepped into an-nafs al-muthmainnah.  The same process is for the 
movement from one lathifah to the next lathifah, in accordance with the nafs of each lathifah, 
such as explained above on the relationship between the lathifah and the nafs.  
Concerning the relationship between latha’if  and muraqabah,  Muslih gave the 
following explanation. Muslih43 started his explanation by indicating that muraqabah is the 
continuation of zikr  seven latha’if : “lan tatkala wus rampung saking zikir latha’if  pitu, 
mangka ngaliha kelawan izine syaikh maring muraqabah rong-puluh...” (when you have 
finished performing zikr  seven latha’if , you can, with the permission of your syaikh, move 
to twenty muraqabah). This muraqabah is to strengthen and widen the effect of zikr latha’if 
as will be explained below. 
The first muraqabah, called ahadiyyah, is  contemplating (nginjen-injen)44 that 
Allah is one (ahad) in his entitiy (zat), characteristic (shifat), and action (af‘al), and 
contemplating the perfectness (kamal) of Allah’s characteristic, the impossibility of his 
                                                          
39 Muslih, al-Futuhat ar-Rabbaniyyah, pp. 42-43. 
40 Ibid. 
41 Muslih, Risalah Tuntunan Thariqah, pp. 16-22. 
42  In his work (Muslih, Risalah Tuntunan Thariqah, vol. I: 17) the text reads an-nafs al-muthmainnah, yet it 
seems that what meant was an-nafs al-mulhamah, because an-nafs al-muthmainnah sits in the third lathifah, as-
sirr.  
43 Muslih, al-Futuhat ar-Rabbaniyyah, p. 45. 
44  Literally, “nginjen-injen” means “to keep an eye on”. Muslih meant muraqabah as “nginjen-injen,” that is 
being focused on a target, as a cat keeps an eye on a mouse (nginjen-injen-e kucing ing tikus). Muslih, ‘Umdah 
as-Salik: 44).  
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imperfectness (naqish), and contemplating 20 necessary characteristics of Allah, and his 20 
impossible characteristics. This first muraqabah is based on the Qur’an chapter 112/al-
Ikhlash: 1. The effect of muraqabah ahadiyyah is the emanation (al-faidl) of God’s mercy 
(fadl) from six directions: above, below, front, back, left, and right.45  
The second muraqabah is called ma‘iyyah, that is contemplating togetherness 
(bareng-e) with God, in the connotative (ma‘nawi) sense (“ora kena dikaweruhi tingkah-e 
oleh-e bareng-i ”: cannot be described the way of the togetherness),  in all of our condition. 
This muraqabah is based on the Qur’an chapter 57/al-Hadid: 4. The effect of the muraqabah 
ma‘iyyah is also the emanation of God’s mercy from six directions (al-jihat as-sitt).46  
The third muraqabah  is called aqrabiyyah, that is contemplating that Allah is closer 
(luwih parek), in the connotative (ma‘nawi) sense,  to us than our closeness to our jugular 
vein (otot iringan-e gulu), to our hearing (pengrungune kuping), to our sight (peningale 
meripat), to our sense of smell (pengambune irung), to our sense of taste (rasane ilat),  to our 
mind (pikirane ati). This muqarabah  is based on the Qur’an chapter 50/Qaf: 16. The effect 
of the muraqabah aqrabiyyah  is the emanation of God’s mercy to lathifah an-nafs  and five 
latha’if  in the ‘alam al-’amr: al-qalb, ar-ruh, as-sirr, al-khafi, and al-akhfa.47  
The fourth muraqabah is called al-mahabbah fi ad-da’irah al-ula, that is 
contemplating the love (mahabbah) of Allah to us and our love (mahabbah) to Allah in the 
first level (maqam kang awwal), and contemplating 99 al-Asma’ al-Husna.48  Next, the fifth 
muraqabah is called al-mahabbah fi ad-da’irah ats-tsaniyah, that is contemplating the love 
(mahabbah) of Allah to us and our love (mahabbah) to Allah in the second level (maqam 
kang kaping pindho), and contemplating the characteristics of ma‘ani and ma‘nawiyyah of 
Allah.49  The sixth muraqabah is called al-mahabbah fi da’irah al-qaus, that is contemplating 
the love (mahabbah) of Allah to us and our love (mahabbah) to Allah in the nearer level, 
associated as long as an arrow (qadar sak gendhewa). The last three muraqabahs are based 
on the Qur’an chapter 5/al-Ma’idah: 54, and the effect of the three muraqabahs are the 
emanation of God’s mercy in the lathifah an-nafs.50  
The seventh muraqabah is called wilayah al-‘ulya, that is contemplating Allah who 
has created the sainthood (wilayah ) of the angels. This muraqabah is based on the Qur’an 
chapter 57/al-Hadid: 3, that stated that Allah is the first (al-Awwal ), the last (al-Akhir), the 
                                                          
45 Muslih, al-Futuhat ar-Rabbaniyyah, pp. 45-46. 
46 Ibid., p. 46. 
47 Ibid., pp. 47-48. 
48 Ibid., pp. 48-49 
49 Ibid., p. 49. 
50 Ibid., pp. 49-50. 
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Manifest (az-Zahir),  and the Hidden (al-Bat}in); and is also based on the chapter 7/al-A’raf: 
206, that stated that the angels are not reluctant and arrogant (takabbur) to do the obedience 
to Allah; so that human being must imitate (ngumpamani) the angelic (malakaniyyah) attitude 
in the obedience to Allah. The effect of this muraqabah wilayah al-‘ulya is the emanation of 
God’s mercy to three elements of lathifah al-qalab: banyu (water), geni (fire),  and angin 
(air).51 
The eighth muraqabah is called kamalat an-nubuwwah, that is contemplating Allah 
who has made the perfectness of prophethood.  This muraqabah is based on the chapter 
17/al-Isra’: 55, that stated that Allah made the ranking among the prophets. The effect of this 
muraqabah is the emanation of God’s mercy to one element of lathifah al-qalab: clay 
(‘unshur at-turab).52  
The ninth muraqabah  is called kamalat ar-risalah, that is contemplating Allah who 
has made the prophethood characteristics. This muraqabah is based on the chapter 21/al-
Anbiya’: 107. The effect of this muraqabah kamalat ar-risalah is the emanation of God’s 
mercy to hai’ah al-wahdaniyyah, that is all ten latha’if.53 The tenth muraqabah is called ’uli 
al-‘azm, that is contemplating Allah who has appointed the prophets with the status of ’ulu 
al-‘azm, (Noah, Abraham, Moses, Jesus, and Muhammad).  This muraqabah is based on the 
chapter 46/al-Ahqaf: 35. The effect of this muraqabah ’uli al-‘azm is also the emanation of 
God’s mercy to hai’ah al-wahdaniyyah, that is all ten latha’if.54  
The eleventh muraqabah is called al-mahabbah fi da’irah al-khullah, wa hiya 
haqiqah ibrahim a.s, that is contemplating Allah who has appointed Abraham as the khalil of 
Allah. This muraqabah  is based on the chapter 4/an-Nisa’: 125. The effect of this 
muraqabah is also the emanation of God’s mercy to hai’ah al-wahdaniyyah, that is all ten 
latha’if.55 The twelveth muraqabah is called da’irah al-mahabbah ash-shirfah, wa hiya 
haqiqah musa a.s, that is contemplating Allah who has appointed Moses as the kalim of 
Allah. This muraqabah is based on the chapter 20/Thaha: 39. The effect of this muraqabah  
is also the emanation of God’s mercy to hai’ah al-wahdaniyyah, that is all ten latha’if.56  
The thirteenth muraqabah is called az-zatiyyah al-mumtazijah bi al-mahabbah, wa 
hiya haqiqah al-muhammadiyyah, that is contemplating Allah who has made the reality of the 
prophet Muhammad as the lover and the beloved (kinasihan). The effect of the muraqabah 
                                                          
51 Ibid., p. 50. 
52 Ibid., p. 51. 
53 Ibid. 
54 Ibid., pp. 51-52 
55 Ibid., p. 52 
56 Ibid. 
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which is based on the chapter 3/Ali ‘Imran: 144  is the emanation of God’s mercy to hai’ah 
al-wahdaniyyah, that is all ten latha’if.57  
The fourteenth muraqabah is called al-mahbubiyyah ash-shirfah, wa hiya haqiqah 
al-ahmadiyyah, that is contemplating Allah who has made the reality of the prophet Ahmad 
as the sincerely beloved. The effect of the muraqabah that is based on the chapter 61/ash-
shaff: 6 is also the emanation of God’s mercy to hai’ah al-wahdaniyyah, that is all ten 
latha’if.58   Next, the fifteenth muraqabah  is called al-hubbash-shirf, is contemplating Allah 
who has sincerely loved the believers who love Allah, the angels, the prophets, the 
messengers, the scholars, and their brothers in Islam. The effect of the muraqabah that is 
based on the chapter 2/al-Baqarah: 165 is the emanation of God’s mercy to hai’ah al-
wahdaniyyah, that is all ten latha’if.59  
The sixteenth muraqabah is called la ta‘yin, that is contemplating Allah who cannot 
be determined his real entity, either by his angels, messengers, prophets, nor his other 
creatures. The effect of the muraqabah that is based on chapter 42/asy-Syura: 11 ini is the 
emanation of God’s mercy to hai’ah al-wahdaniyyah, that is all ten latha’if.60 Next, the 
seventeenth muraqabah is called haqiqah al-ka‘bah, that is contemplating Allah who has 
made the ka‘bah as the direction to prostrate before him. The effect of the muraqabah which 
is based on the chapter 2/al-Baqarah: 144 is also the emanation of God’s mercy to hai’ah al-
wahdaniyyah, that is all ten latha’if.61 Next, the eighteenth muraqabah is haqiqah al-qur’an, 
that is contemplating Allah who has revealed the Qur’an to the prophet Muhammad. The 
effect of the muraqabah which is based on the chapter 2/al-Baqarah: 23 is the emanation of 
God’s mercy to hai’ah al-wahdaniyyah, that is all ten latha’if.62  
The nineteenth muraqabah is haqiqah ash-shalah, that is contemplating Allah who 
has obliged prayers to his servants. The effect of the muraqabah which is based on the 
chapter 4/an-Nisa’: 103 the emanation of God’s mercy to hai’ah al-wahdaniyyah, that is all 
ten latha’if.63 The last muraqabah is da’irah al-ma‘budiyyah ash-shirfah, that is 
contemplating Allah who has the right to be obeyed with sincere obedience. This muraqabah  
is based on the chapter 51/az-Zariyat: 56.64   
                                                          
57 Ibid., p. 53. 
58 Ibid. 
59 Ibid., p. 54 
60 Ibid. 
61 Ibid., pp. 54-55 
62 Ibid., p. 55 
63 Ibid., p. 56. 
64 Ibid.  
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Twenty muraqabah, together with their bases on the Qur’an, and their effect on 
latha’if  can be listed in the Table B below.    
No Muraqabah Bases on the Qur’an Effect on Latha’if 
1 ahadiyyah chapter 112/al-Ikhlash: 
1 
emanation (al-faidl) of God’s 
mercy (fadl) from six directions: 
above, below, front, back, left, 
and right 
2 ma‘iyyah chapter 57/al-Hadid: 4 emanation of God’s mercy from 
six directions (al-jihat as-sitt) 
3 aqrabiyyah chapter 50/Qaf: 16 emanation of God’s mercy to 
lathifah an-nafs  and five latha’if  
in the ‘alam al-’amr: al-qalb, ar-
ruh, as-sirr, al-khafi, and al-akhfa 
4 al-mahabbah fi ad-da’irah 
al-ula 
chapter 5/al-Ma’idah: 
54 
emanation of God’s mercy in the 
lathifah an-nafs 
5 al-mahabbah fi ad-da’irah 
ats-tsaniyah 
chapter 5/al-Ma’idah: 
54 
emanation of God’s mercy in the 
lathifah an-nafs 
6 al-mahabbah fi da’irah al-
qaus  
chapter 5/al-Ma’idah: 
54 
emanation of God’s mercy in the 
lathifah an-nafs 
7 wilayah al-‘ulya chapter 57/al-Hadid: 3; 
chapter 7/al-A’raf: 206 
emanation of God’s mercy to 
three elements of lathifah al-
qalab: banyu (water), geni (fire),  
and angin (air) 
8 kamalat an-nubuwwah chapter 17/al-Isra’: 55 emanation of God’s mercy to one 
element of lathifah al-qalab: clay 
(‘unshur at-turab) 
9 kamalat ar-risalah chapter 21/al-Anbiya’: 
107 
emanation of God’s mercy to 
hai’ah al-wahdaniyyah, that is all 
ten latha’if   
10 ’uli al-‘azm chapter 46/al-Ahqaf: 35 emanation of God’s mercy to 
hai’ah al-wahdaniyyah, that is all 
ten latha’if   
11 al-mahabbah fi da’irah al-
khullah, wa hiya haqiqah 
ibrahim a.s 
chapter 4/an-Nisa’: 125 emanation of God’s mercy to 
hai’ah al-wahdaniyyah, that is all 
ten latha’if   
12 da’irah al-mahabbah ash-
shirfah, wa hiya haqiqah 
musa a.s 
chapter 20/Thaha: 39 emanation of God’s mercy to 
hai’ah al-wahdaniyyah, that is all 
ten latha’if   
13 az-zatiyyah al-mumtazijah 
bi al-mahabbah, wa hiya 
haqiqah al-
muhammadiyyah 
chapter 3/Ali ‘Imran: 
144   
emanation of God’s mercy to 
hai’ah al-wahdaniyyah, that is all 
ten latha’if   
14 al-mahbubiyyah ash-
shirfah, wa hiya haqiqah 
al-ahmadiyyah 
chapter 61/ash-shaff: 6 emanation of God’s mercy to 
hai’ah al-wahdaniyyah, that is all 
ten latha’if   
15 al-hubbash-shirf chapter 2/al-Baqarah: 
165 
emanation of God’s mercy to 
hai’ah al-wahdaniyyah, that is all 
15 
 
ten latha’if   
16 la ta‘yin chapter 42/asy-Syura: 
11 
emanation of God’s mercy to 
hai’ah al-wahdaniyyah, that is all 
ten latha’if   
17 haqiqah al-ka‘bah chapter 2/al-Baqarah: 
144 
emanation of God’s mercy to 
hai’ah al-wahdaniyyah, that is all 
ten latha’if   
18 haqiqah al-qur’an chapter 2/al-Baqarah: 
23 
emanation of God’s mercy to 
hai’ah al-wahdaniyyah, that is all 
ten latha’if   
19 haqiqah ash-shalah chapter 4/an-Nisa’: 103 emanation of God’s mercy to 
hai’ah al-wahdaniyyah, that is all 
ten latha’if   
20 da’irah al-ma‘budiyyah 
ash-shirfah 
chapter 51/az-Zariyat: 
56 
emanation of God’s mercy to 
hai’ah al-wahdaniyyah, that is all 
ten latha’if   
  
Table B. Twenty muraqabah, together with their bases on the Qur’an,  
and their effect on latha’if 
 
 
D. Spiritual Wisdom to Terminate Religious Terrorism: Kyai Muslih’s Theory 
of Latha’if for a  Harmonious Life 
 
After giving a general picture of Kyai Muslih’s theory of latha’if, this section will 
try to demonstrate the benefit of his theory to terminate religious terrorism. However, before 
coming to that, a portrait of psychological realm of terrorism will open this section. 
Terrorism that embraced religion as its anchor is in fact infused with a “logic of 
religious violence.”65 This logic of religious violence starts with a symbolic cosmic war, 
where two distinct absolute oppositional poles of “who we are” and “who they are” are made. 
After the two oppositional frontiers have been made, the next step is to provide martyrs that 
will become “sacrificial victims” in warfare against the enemies. When the preparation of 
providing martyrs has completed, the action of terrorizing the enemies with violence takes 
place.66   
Muzaffar described those who committed violent actions, such as suicide bombings 
and other violent terrorism, as having suffered from “psychological despair.”67 This 
psychological despair stems from an ideology of defeated civilization. In the context of 
Islamic world, this ideology is a result of two important events: first, the invasion of 
                                                          
65 Mark Juergensmeyer, Terror in the Mind of God, p. 117. 
66 Ibid., pp. 155-165.  
67 Chandra Muzaffar, Muslim, Dialog, dan Teror, p. 47. 
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Mongolian troops to the centers of Islamic civilization in 12th -13th centuries; second, the 
colonialization that included almost all Islamic communities since the 16th century. This 
prolonged defeated condition often leads to the situation of despair, as if there is no way out 
of the problem, which in turn stimulates the radical violent actions, instead of strategic and 
smart plans and actions, as the only way out.68 
  Viewed from the framework of Kyai Muslih’s theory of latha’if, religious terrorism 
is the result of the domination of the first two nafs in human being, ammarah and lawwamah, 
and the absence of the rest of the nafs: mulhamah, muthmainnah, radliyah, mardliyyah, and 
kamilah. What Juergensmeyer called a symbolic cosmic war clearly referred to what Kyai 
Muslih pointed to as al-ghadlab (anger) and al-laum (curses and obscenities), since these two 
characteristics, which are included in the nafs ammarah and nafs lawwamah, lead to al-
khushumah (warfare). While what Muzaffar identified as “psychological despair” is the result 
of what Kyai Muslih pointed to as al-ghaflah (forgetting God), because it is this al-ghaflah 
that may lead to the situation of despair, seeing no way out of problem except death (suicide 
bombings). Moreover, the religious terrorism, which often attack innocent victims also 
clearly indicates the absence of al-luthf (compassionate) and hubb al-khalq wa al-mail 
ilaihim li ikhrajihim min zulumat thabai’ihim wa anfusihim ila anwar arwahihim (love others 
and help them to get out of darkness into bright spiritual life), which in the framework of 
Kyai Muslih’s theory of latha’if are included in the nafs mardliyyah.   
The existence of al-ghadlab, al-laum, and al-ghaflah, on the one hand, and the 
absence of al-luthf and hubb al-khalq wa al-mail ilaihim li ikhrajihim min zulumat 
thabai’ihim wa anfusihim ila anwar arwahihim in the inner being of the terrorists, or 
potential terrorists, can be healed with Kyai Muslih’s theory of zikr latha’if, since the effect 
of this zikr latha’if is to neutralize the negative attitudes, including al-ghadlab, al-laum, and 
al-ghaflah, and to activate the positive ones, including al-luthf and hubb al-khalq. In a 
metaphorical sense, Kyai Muslih stated that through zikr latha’if, “yata’atstsar bi hararatihi 
jami‘ al-badan bi haitsu yahtariqu jami‘ ajza’ al-fasidah fi al-badan wa yatanawwaru ma fi 
al-badan min ajza’ ash-shalihah bi nur al-jalalah fa yuhithu ‘ala mahal al-lata’if, (all of the 
body is heated so that the defect parts of the body burn out, and all of the good parts of the 
body lightened, and all places of latha’if are covered, with the light of lafz al-jalalah).69 This 
effect of zikr latha’if will be stronger when, as stated above, it is continued by muraqabah, 
                                                          
68 Ibid.  
69 Muslih, ‘Umdah as-Salik, p. 48. 
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where the divine mercy and grace will emanate from God to the overall latha’if, which in this 
way sweep away all negative attitudes of nafs ammarah and lawwamah that results in 
terrorism action, and replace it with the merciful peace and harmony as the reflection of 
Divine beauty and peace.     
 
E. Conclusion  
 
Terrorism has currently spread over Indonesian archipelago. Therefore, if we do not 
want to see the fall of many more innocent victims, we must terminate the terrorist 
movement. To do so, we must comprehensively grasp the realm of terrorism. In Indonesia, as 
in many other countries, terrorism is often intertwined with religion, thus formulating what 
Juergensmeyer called as “religious terrorism.” As the terrorist agents have succeeded in 
hijacking religious material for their cost, we must as contra-terrorist movement also 
formulate religious material to counter terrorists’ strategy. This paper has suggested a 
formula to take part in the program of “de-radicalization of religiosity,” by promoting a local, 
spiritual wisdom, that is Kyai Muslih’s theory of latha’if. 
This article demonstrates that Kyai Muslih’s theory of latha’if may become one of 
panacea to terminate religious terrorism. In the framework of Kyai Muslih’s theory of 
latha’if, the emergence of religious terrorism is the result of the domination of the first two 
nafs of human being (ammarah and lawwamah) in the forms of al-ghadlab (anger), al-laum 
(curses and obscenities), and al-ghaflah (forgetting Allah). On the other hand, religious 
terrorism also indicates the absence of al-luthf (compassionate) and hubb al-khalq wa al-mail 
ilaihim li ikhrajihim min zulumat thabai’ihim wa anfusihim ila anwar arwahihim (love others 
and help them to get out of darkness into bright spiritual life), which are included in the nafs 
mardliyyah. Therefore, to terminate religious terrorism can be performed by zikr latha’if, 
since this kind of zikr can neutralize the negative attitudes of nafs ammarah and lawwamah 
of the potential terrorists, and to strengthen the positive attitudes of nafs mardliyyah. This sort 
of healing becomes complete when zikr latha’if is continued by muraqabah, which will 
enable the emanation of divine merciful peace and beauty to the overall latha’if of human 
beings.  
Therefore, this paper also suggests the promulgation of this local, spiritual wisdom if 
we wish to narrow down, or even to eliminate the territory of the terrorists. The potential 
terrorists will shift to harmonious people if their inner being, latha’if, are filled with zikr and 
muraqabah.    
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